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Abstract 


The paper examines a narrative transmitted in chapter 49 of the Ahirbudhnyasamhita, 
a South Indian Pancaratra text from the 13th century. This narrative provides an exam- 
ple of how the goddess Laksmi and her worship were integrated into Vaisnava tradi- 
tions. 

In the theological sections of the Ahirbudhnyasamhita, Laksmi has a clearly defined 
role as Visnu’s consort and as the Sakti that becomes active in order to create the world 
for him. In the narrative in chapter 49, however, traces are visible of Mahalaksmi being 
conceived as a supreme, independent goddess. An attempt has been made to obscure 
this through a eulogy (stotra) to the goddess depicting her as mighty but nevertheless 
subordinate to Visnu, and by the narrative being placed in a set of five individual stories 
about kings which describe the sudarsanamantra as an effective means in cases of 
peril. 
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326 RASTELLI 
Introduction 


The worship of the goddesses Sri and Laksmi—who gradually merged into a 
single goddess from the time of the Upanisads onwards!—is very ancient. One 
of the earliest literal pieces of evidence of Sri-Laksmi worship is the Srisiikta, 
whose earlier parts, namely those devoted to Sri, were already composed in the 
period of the Vedic Brahmanas. Already in the Srisikta, Sri and Laksmi are con- 
nected with fertility and wealth.? An early example for a ritual to gain wealth 
and fulfil wishes is the so-called Sasthikalpa described in Manavagrhyasitra 
2.13, in which lines of the Srisikta are recited and Sri and Laksmi, among 
other goddesses, are referred to.3 Also in a Buddhist fragment from the Tur- 
fan collection, we find instructions on how to worship Sri to gain wealth and 
luck.* 

Sri and Laksmi were also already connected relatively early to sovereignty 
and kingship. At the time of the Brahmanas, the noun $ri in the meaning of 
“prosperity, material well-being” was, among other words, connected to terms 
like Asatra, “ruling power, dominion, chieftaincy’, rdstra, “rule”, and isa, “domin- 
ion, lordship” (Gonda 1954: 188-191). In BaudhayanagrhyaSesasittra 1.23, during 
the coronation of a king (ra@jabhiseka) the goddess Sri is worshipped with the 
Srisiikta before the washing of the crown (makuta). Also in the Mahabharata, 
the goddess Sri-Laksmi is related with kingship (Gonda 1954: 220, Hiltebeitel 
1976: 149-153). A more recent example for the worship of Sri-Laksmi in rela- 
tionship to kings is the Samrajyalaksmipithika, which was composed in the 
Vijayanagara kingdom in the early 16th century, most probably during the reign 
of King Krsnadevaraya (1509-1529).° 

In early times Sri and Laksmi were associated with various gods, including 
Kubera, Dharma and Indra. And from the time of the composition of the later 
parts of the Mahabharata until today, Sri/Laksmi is especially connected to 
Visnu (Gonda 1954: 223-225). 


1 Scheftelowitz 1921: 43. 

2 For this information on the Srisiikta, see Scheftelowitz 1921. In later times, the Srisikta 
became an important text for both the Paficaratra and Srivaisnava traditions. As examples, 
for its recitation in Paficaratra rituals, see PadS Ariyapdda 5.72, 24.53; it is mentioned in 
Paragara Bhatta’s Srigunaratnakoéa 13 (cf. Nayar 1992: 237); and its recitation is praised in 
Venkatanatha’s Saccaritraraksa 140, 15-17. 

3 See also Gonda 1954: 218 f. 

4 Miiller 1908: 29-31, quoted by Scheftelowitz 1921: 38 f. 

s Forastudy on the Samrajyalaksmipithika, see Sarangi 1993; for its dating, ibid. 35. I would like 
to thank Somadeva Vasudeva for pointing out this text to me. 
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This close link to Visnu was probably one of the main reasons why a role 
and position for Sri-Laksmi had to be found within the theological framework 
and ritual worship of the Vaisnava religious traditions. And the individual 
traditions, such as the Paficaratra or the Srivaisnavas, found solutions for doing 
this that were quite creative and varied.® 

In the Paficaratra, the text that is most closely connected with the worship 
of Sri-Laksmi is the Laksmitantra, in which the goddess plays a central role.” 
However, also in other Samhitas we observe ways by which the goddess was 
integrated into their theological and ritual frameworks. 

This paper is devoted to the Ahirbudhnyasamhita (As) of the Paficaratra 
tradition. The As was probably written in South India in the 13th century.§ 
Until now, modern scholars have been more interested in its theological and 
cosmological sections, which are more elaborate than those of other Paficaratra 
Samhitas.9 But the text is also very interesting from other points of view, as for 
example, regarding the influence seen in it from other traditions or the rituals 
it prescribes. 

The main deity of the As is Sudarsana, a personification of Visnu’s discus. 
Its ritual worship is mainly meant for royal purposes, as for example for mili- 
tary objectives, and it is usually performed by a personal priest (purohita) for 
the king. The importance of purohitas for kings is emphasised quite often in 
the As in a number of places, among them in several narratives about kings in 
a state of emergency being helped by purohitas by means of the sudarsana- 
mantra.° 


6 For studies on the role of Sri-Laksmi in these traditions, see Kumar 1990, Oberhammer 
2002. 

a The Laksmitantra was translated by Gupta 1972. For a study of how Laksmi was integrated 
into the Paficaratra teachings in the first two chapters of the Laksmitantra, see Malinar 
1998. 

8 As most of the other Paficaratra Samhitas, the As is a compiled text which probably 
was revised over the course of time. This makes dating it extremely difficult. The most 
important arguments for its current dating is that the as has been influenced among 
others by Ksemaraja, who has been dated between 1000 and 1050 cz, (Sanderson 2001: 36- 
38, Sanderson 1990: 34, n. 16) and that there is no evidence for images of Sudargana in the 
form described in the As before the 13th century (Begley 1973: 27f.). For more details for 
the dating of the As, see Rastelli 2006: 50f. and Bianchini 2015; 10-14. 

9 See, for example, the studies of Schrader 1916, Matsubara 1994, Bock-Raming 1987, 1992, 
2002. 

10 Cf. Rastelli forthcoming a and forthcoming b. 
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The focus of this paper is a story that appears in a set of five such nar- 
ratives. Exceptionally, no purohita appears in this story. Instead, the goddess 
Mahalaksmi figures prominently, for a reason that will be examined be- 
low. 

Let us first present a translation of the entire story as it is found in the 
published edition of the As. 


Translation of the Narrative of AS 49 


Hear, Narada, according to the truth, everything about the power of the banner 
(dhvaja) on which Sudarsana’s great yantra is fixed. (1) 

On the delightful bank of the [river] Sarasvati, there was a town well known 
under [the name] Bhadravati (“prosperous garden”). [It] was covered with 
more than a thousand golden palaces, rich in manifold objects of desire, full 
of golden walls. [It] resembled heaven on account of [its] riches, [ofa manner] 
difficult to be found on earth. (2-3) The powerful son of King Uparicara (“the 
one moving in the air”) called CitraSekhara (“the one having variegated tufts of 
hair”) ruled it, defending it for many years. (4) 

Once his strong father! mounted [his] divine chariot, which had [formerly] 
been given [to him] by Indra [and] had been inherited lineally [since then], and 
went into the air for the sake ofa business for the deities. (5) A demon (danava) 
called Sankukarna (“the one having ears like spikes”) with terrifying eyes, who 
wanted to rob his chariot on the way, grasped its pole (6) and spoke: “Either 
fight with me or give up the chariot.” When he had spoken in this way, the [king 
replied]: “So be it” [and] grasped [his] bow. (7) Then, when, as a consequence, 
a great battle for one day had taken place, the [king] threw a multitude of 
weapons and killed the demon in a single combat. (8)! 


11 _ Lit. ... whose father (em. pitd yasya, ed. pitary asya). 

12 AS 49.1-8: sudarsanamahdayantraghatitasya dhvajasya tu | prabhavah srityatam samyag 
yathatathyena narada || 1 sarasvatyds tate ramye bhadravatiti vigruta | parahsahasraih 
prasdadair jataripamayais citd || 2 purl vividhakamadhya hemasdlasamanvita | samrddhya 
tridivaprakhya babhiva bhuvi durlabha || 3 tam adhydste mahaviryo rajoparicaratmajah 
| palayan naikavarsani citrasekharasamjnitah || 4 pita yasya (em.; ed. pitary asya) pura 
divyam indradattam kramdagatam | ratham aruhya devandm kdaryartham yati khe bali || 5 
Sankukarna iti khydto danavo bhimalocanah | jighrksus tadratham marge tasya kibaram 
agrahit || 6 uvaca ca maya sardham yudhyasva yadi va ratham | jahivety uktavaty asmin sa 
tathety agrahid dhanuh || 7 tatas tena mahayuddhe dinam ekam pravartite | athastrajalam 
utsrjya dvandvayuddhe hato’surah || 8. 
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O Sage, when the king had died in the course of time after he had con- 
quered the demon, Sankukarna’s son called Amarsana (“the impatient one”), 
who possessed magical powers [and] was tremendously enraged, constantly 
beleagered the king’s town and his army, since he wanted to kill the [king’s] 
son Citrasekhara. (9-10) Once the angry Amarsana approached Bhadravati in 
order to fight with Citragekhara, the son of the murderer of [his] father, and his 
army. (11) He said, “Having killed him I will rob his entire excellent chariot’, and 
besieged the delightful town, being proud of [his] strength. (12) 

The king armed a great army and went out of the town. There the battle of 
the king with the wicked being took place. (13) [The battle was] fearful because 
of pursuits and attacks in close combat. [It was a battle] with elephants, horses, 
chariots, and infantry, with breaking chariots, disordered, (14) aiming at flowing 
streams of blood, loaded with parasols and banners that are cut into pieces, 
with dancing trunks, with piles of heads and lower parts [of the body] that were 
cut or bitten off. (15) 

In this way a hair-raising battle took place for three days. CitraSekhara did 
not gain a victory in this war. (16) Both armies of both [commanders] gave up 
the effort. Both [commanders], whose armies had stopped [fighting], went to 
their respective towns. (17) 

CitraSekhara fought with the [demon] seventeen times. The king (prthivi- 
pati) never gained a victory in this way. (18) Having then perceived that the great 
demon Amarsana was difficult to conquer, his only concern was with which 
means [the demon] could be conquered. (19) He thought: “Without the grace 
of Mahadeva (i.e. Siva) I cannot gain a victory. Therefore I will appease the god 
by means of mortifications (tapas).” (20) 

When the virtuous king (vasudhddhipa) had mentally decided [in this way], 
he entrusted [his] kingdom to [his] ministers, mounted [his] chariot, which 
was able to go to any desired place, and went through the sky to the delightful 


13. AS 49.9-17: jitva tam asuram rajni kdlendstam gate mune | tatputram sankukarnasya 
sutah paramarosanah || 9 amarsana iti khyato mayavi citragekharam | jighamsus tadba- 
lam rajfiah puram capidayat sada || 10 ekadamarsanah kruddho bhadravatim upagamat | 
pitrhantrsutam yoddhum sasainyam citrasekharam || 11 nihatya cainam ddasye sarvam tat- 
syandanottamam | ity uktva nagarim ramyam rurodha baladarpitah || 12 niryayaumahatim 
senam samnahya nrpatih purat | tatra yuddham samabhavad rajnas tena duratmana || 13 
saranais cabhisaranaih kacadkaci bhayadvaham | gajasvarathapddatam prabhagnaratham 
Gkulam || 14 pravrttasrksaritsartham krttacchatradhvajacitam | nrtyatkabandham utkr- 
ttadastddharasirascitam || 15 evam dinatrayam yuddham pravrttam romaharsanam | na 
lebhe vijayam tasminn ahave citrasekharah || 16 gramdn nivavrte senddvayi tasmad dvayor 
api | tav ubhau jagmatuh svam svam puram visrantavahanau || 17. 
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peak of the Kailasa for the sake of mortifications. (21-22b) Just when he was 
going through the [sky], o Narada, his chariot stopped above the [mountain] 
Mandara, although the excellent horses were urged on [by him]. He wondered: 
“Why did my chariot stop without a reason?” (22c-23) The king (mahipati) 
descended from his chariot onto the delightful peak. Having descended from 
the chariot he roamed the mountaintop. (24) There, on the bank of a pond, 
after having performed the evening twilight rites (sandhya), he saw a motion- 
less, calm youngling with divine marks (25) who shone through his beautiful 
appearance like the moming sun.* 

The strong [king] made obeisance to him, joining the palms of his hands, 
and spoke: (26) “Are you the primeval male (i.e., Visnu) or the lotus-born one 
(i.e., Brahma) or Uma’s husband (ie., Siva) or any of the regents of the quarters 
of the sky?” (27) The venerable one, addressed by him in this way, spoke with a 
deep voice: “Tell me, what is your name? Why did you come? (28) How did you 
reach this place all alone?” 

Then the son of King Uparicara informed [him] about everything: (29) that 
he was a king called Citrasekhara, about the appearance of the great demon and 
his being beleaguered by him, (30) that [he] had come by means of a chariot to 
appease the lord by means of the practice of mortifications in order to conquer 
the [demon], and that the [chariot] had been stopped at this place. (31) 

The one who had been addressed by him in this way answered: “Know that 
I am the lord of the Guhyakas (i.e. Kubera). Mahalaksmi, the primary cause of 
everything, abides just here. (32) I have arrived at this place in order to serve her. 
Only she is the supreme refuge of everybody. The moon and sun move in the sky 
only upon her command. (33) The movement of your chariot was suspended 
by her power. Attain what you want after having seen her.” Having spoken in 
this way, he disappeared. (34) 

On his order another [person] who wanted to help the [king] approached. 
He paid obeisance to the king (bhupati) and spoke: “I am a Guhyaka. I arrived 


14 AS 49.18~26b: vadrdn saptadasaitena yuyudhe citrasekharah | evam eva jayam prapa na 
kvacit prthivipatih || 18 atha durjayam alocya mahdsuram amarsanam | kenopayena jetavya 
iti cintaparo ’bhavat || 19 mahddevaprasadena vind naiva jayo mama | atas tam tapasa 
devam tosydmiti mano dadhe || 20 krti niscitya manasa rdjyam samnyasya mantrisu | 
jagama tapase raja ratham aruhya kamagam || 21 kaildsasikharam ramyam nabhasa 
vasudhadhipah | tenaiva gacchatas tasya syandanam mandaropari || 22 atisthat prerya- 
mdnesu varasvesv api narada | rathah kasmad akasman me vistabdha iti vismitah || 23 
rathad avatarac chrnge tasya ramye mahipatih | avatirya rathat tasmdac cacara girimi- 
rdhani || 24 tatrapasyat sarastire tarunam divyalaksanam | updsya pascimam samdhyam 
avasthitam anakulam || 25 tarunadityasamkasgam jvalantam prabhaya svayé |. 
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on his command, wishing to help you. Let us stay overnight here. At daybreak 
I will do what is required, nothing else.” (35-36)'5 

The two, who liked each other, spent (v./ cosatuh, ed. cosya tu) the night 
there. Listening to the sound of the singing and the instrumental music of the 
Gandharvas at the abode of the goddess, they spent the [night] on the shore of 
the pond with stories about her. 

At daybreak the king performed the morning twilight rites (37-38) and 
spoke to the Guhyaka: “Where on this mountain does the goddess dwell? On 
which path can we (pluralis majestatis) go to her abode? When [can we] see 
her?” (39) The Guhyaka answered: “Her supreme palace is within earshot, 
from which one hears the loud sound of singing and mrdanga drums. (40) 
Having worshipped her for a while, the wealth-giving one (i.e. Kubera) will go 
immediately. When he has gone, you will enter and worship the eternal one.” 
(41) 

Then [the king] sent [him] away. When he had waited for three hours, the 
king also put his chariot into operation there and then followed him. (42) Then, 
at the side of a big cave, a palace became visible. The {Guhyaka (?)] stood in the 
door of his (i.e., Kubera’s [?]) cave and guarded its depths. (43)!© 


15 AS 49.26c-36: tam pranamya mahdabahuh krtanjalir abhdasata || 26 kas tvam purdnapu- 
ruso yadi va kamalodbhavah | umesvaro di§esanam yadi vanyatamo bhavan || 27 ity uktas 
tena bhagavan praha gambhiraya gira | kimnamako ’si kathaya kim Ggamanakdranam || 
28 ekakind tvayd deSah katham prapto ‘yam ity api | atha nyavedayat sarvam rdjoparicara- 
tmajah || 29 citragsekharandmanam adtmanam avanipatim | mahdsurapravrttim ca svasya 
tena ca pidanam || 30 tajjaydyesatustyartham tapagcaranakdranat | syandanenabhiga- 
manam nirodham tatra tasya tu || 31 ity uktas tena so py aha viddhi mam guhyake- 
Svaram | atraivaste mahdlaksmth sarvakaranakdranam || 32 tatsevartham iha praptah sa hi 
sarvagatih para | taddjnayaiva caratas candrasiryau vihdyasi || 33 tatprabhavena te bha- 
gnam gamanam syandanasya tu | tam drstvaé sadhaydbhistam ity uktvantaradhiyata || 34 
tasya sahadyyakamo '‘nyas tannidesadd updgamat | pranamya bhiipatim praha guhyako'ham 
taddjriaya || 35 sahayyakamas te prapto vasavo ’traiva §arvarim | pratyise peksitam yat syat 
tat karisyami nanyathd || 36. 

16 AS 49.37-43: parasparapranayinau tam ratrim tatra cosatuh fais ed. cosya tu) | devyah 
sadasi gandharvagitavaditranihsvanam || 37 §rnvantau tatkathabhis ca ninyatus tam sara- 
stathe | pratyisasamaye samdhydm updsya prathamam nrpah || 38 guhyakam praha Saile 
'smin devi sd kutra vartate | kenddhvand vad taddhdma yama taddarsanam kad4 || 39 
guhyakah pratyuvacedam kroge tanmandiram param |yato gitamrdanganam nisvanah 
Srityate mahan || 40 kamcit kalam updsyainam dhanado yasyati ksandat | tasmin gate pra- 
visyainam namasyasi sandatanim || 41 prasthapayamasa tato yamamatram pratiksya tam | 
rajapi svaratham tatra samsthadpyainam athdanvagat || 42 tato mahdguhaparsve mandiram 
samadrsyata | tadguhadvari so 'tisthat palayan bilagahvaram || 43. 
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And then [the king] passed over four courts studded with jewels and entered 
a divine audience hall made of gems. (44) A palace with a thousand jewel 
pillars became visible, adorned with more than a hundred great couches made 
of jewels, (45) decorated with auspicious jewel lamps, endowed with high 
arches, surrounded by many wishing trees, embellished with a jewel throne, 
(46) with an interior that was scented with the fragrance of the flowers of the 
coral tree, by the intoxication of musk, and the odour of [substances] made 
of musk, [a palace] that was great, (47), with a radiance that surpassed the 
sun, auspicious, adorned with pearl wreaths, endowed with garlands made 
of golden lotuses, decorated with pennants and flags, (48) entirely scented 
with incense made of black agallochum, adorned with an ointment made of 
ground kdleya wood mixed with camphor, (49) with an interior ringing with 
the sound of the ornaments of the saktis who were walking to and fro and 
the jangle of [their] tinkling anklets. (50) When he observed Mahalaksmi, 
resting on a refined lotus-throne on a jewel couch in the centre of the [palace], 
full of great bliss, served by all gaktis, endowed with all ornaments, adorned 
with all decorations, with limbs similar to the nectar of loveliness, with a 
face resembling the lunar disk, covered by divine silk, [and decorated] with 
a garland made of divine sandalwood, he made obeisance to her and was 
motionless because of wonder. (51-53) 

Rati!’ collected the water with which the feet of the [goddess] had been 
washed and had him drink it. Then he, being very delighted, praised the fair- 
eyed goddess: (54)!8 


17. Generally, Rati is the wife of Kama (e.g. Hopkins 1915: 165). In LT 6.18, Rati is identified with 
Mahalaksmi. Apart from this, I am unaware of any special association between Rati and 
(Maha-)Laksmi. 

18 AS 49.44-54: atitya ca tatah kaksyas catasro manigocarah | tato ratnamayam divyam 
vivesasthanamandapam || 44 manisthindsahasradhyam mandapam samadrsyata | parah- 
§atamaharatnaparyankasamalamkrtam || 45 ratnamangaladipais ca manditam tunga- 
toranam | anekakalpakakirnam manipithapariskrtam || 46 mandarakusumamcadair myga- 
nabhimadair api | kastirikotthasaurabhyair vasitantaramirjitam || 47 atyadityaprabham 
punyam muktadamavibhisitam | hemapankajamaladhyam patakadhvajasobhitam || 48 
dhipaih kalagariidbhiitaih samantdd adhivasitam | karpitramisrakaleyaksodapankapa- 
riskrtam || 49 itas tatas carantindm saktinam bhisandravaih | jhanajjhanitamanijiran- 
inadair naditantaram || 50 tanmadhye ratnaparyanke samskrtabjasanasritam | maha- 
laksmim mahanandaém samsritam sarvasaktibhih || 51 sarvabharanasamyuktam sarvala- 
mkdrasobhitdm | lavanyamrtakalpadngim sasibimbanibhananam || 52 samvitadivyakau- 
Seyam divyacandanamdlikdm | vilokya pranato bhitva vismayastimito ’bhavat || 53 tat- 
padambu samddaya ratir enam apdyayat | so 'tha tustava supritas tam devim subhalo- 
candm || 54. 
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mahdalaksmi bhadre paravyomavasiny 
anante susumnahvaye sitrijuste | 
jaye surituste Saranye sukirte 
prasadam prapanne mayi tvam kurusva || 55 || 


“O Mahdlaksmi, my good lady, you who abide in the supreme heaven, 
endless one, who is called susumnd, loved by the sages, victorious one, 
pleased by the sages, refuge, well praised one, be gracious to me, who has 
taken refuge with you. (55) 


sati svasti te gauri gayatri gargi 
dhruve kamadheno suradhigavandye | 
sunite suptirnendusite kumari 
prasadam prapanne mayi tvam kurusva || 56 || 


Good woman (sati), may it be well with you, Gauri, Gayatri, Gargi, steady 
one!’, cow of plenty, who is to be praised by the lord of the deities, well- 
conducted one, who is very cool like the full moon, maiden, be gracious 
to me, who has taken refuge with you. (56) 


sada siddhagandharvayaksesavidya- 

dharaih stityamane rame ramarame | 
prasaste samastamarisevyamane 

prasddam prapanne mayi tvam kurusva || 57 || 


You who are always eulogised by the Siddhas, Gandharvas, the lords of the 
Yaksas, and the Vidyadharas, beloved one, the one who pleases Rama (i.e. 
Sita), praised one, the one who is served by all goddesses, be gracious to 
me, who has taken refuge with you. (57) 


duritaughanivaranapravine vimale bhasurabhagadheyalabhye | 
pranavapratipddyavasturiipasphuranakhye harivallabhe namas te || 58 || 


You who are able to keep back a multitude of difficulties, stainless one, 
who is attainable on account of good fortune, who is called the vibrant 


It is possible that dhruva is an adjective for kamadhenu in the same way that it is an 
adjective for dhenu in AV 12.1.45, which Monier-Williams (s.v. dhruva) understands as: “a 
cow which stands quiet when milked.’ It could also be understood as a cow that steadily 
fulfils wishes/gives milk. 
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radiance whose form is the reality conveyed by the pranava, mistress of 
Hari, obeisance to you! 


siddhe sadhye mantramiurte varenye 
gupte trpte nityam udgithavidye | 
vyakte vidvadbhavite bhavanakhye 
bhadre bhadram dehi me samSritaya || 59 || 


You who are ever-present [and still] to be attained, who is embodied as 
mantra, the one who is to be wished for, hidden one, eternally contented 
one, who is the knowledge of the udgitha (i.e. om), manifested one, who is 
contemplated upon by wise ones, who is called contemplation, my lady, 
give me, who have resorted [to you], good fortune. (59) 


sarvadhare sadgate ’dhyatmavidye 

bhaviny ardre nirvrte 'dhyatmavalli | 
visvadhyakse mangalavasabhiime 

bhadre bhadram dehi me samsSritaya || 60 || 


Support of everything, refuge of the good, knowledge about the inner 
self, noble woman, tender one, tranquil one, creeper of the inner self, 
superindentent of the universe, abode of [all that is] auspicious, my lady, 
give me, who have resorted [to you], good fortune. (60) 


amoghaseve nijasadgunaughe vidipitanusravamurdhabhage | 
ahetumimamsyamahanubhave vilokane mam visaytkurusva || 61 || 


O you whose service is unfailing, who possesses a multitude of innate 
virtues, who has illuminated the summit of the Veda (i.e. the Upanisads), 
whose great might cannot be examined with logical arguments, make me 
the object of your gaze.”° (61) 


asesalokabharanasvarupe vilokane mam visayikurusva || 62 || 


You who are differentiated into various gaktis such as Uma, Saci, Kirti, 
Sarasvati, Dhi and Svaha, who have the essential nature of the ornament 
of the whole world, make me the object of your gaze.” (62) 


By looking at somebody, the goddess bestows grace on him; cf, e.g., TAK2 s.v. kataksapata. 
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Having heard this praise she graciously spoke to the king (parthiva): “T will 
give you what you long for today. What is it? Tell [me], king.” (63) And the 
king told her everything, [namely,] that his family and he himself were being 
tormented by a great demon. She said: “Don’t be afraid. (64) Although I am the 
substratum of the saktis and the world, I protect those who seek refuge [in me] 
by the power of Sudarsana.*! (65) Kill your enemy by means of this.” Then she 
gave [him] a banner. 

Having received the banner that was endowed with a yantra, the king went 
to his own town. (66) Having killed the great army of the demon and the 
[demon himself] with it, Citrasekhara ruled easily. (67)?2 


Characters and Motives of the Narrative 


Most of the characters appearing in this story are also known from other works 
of Sanskrit literature. 

Uparicara is a king well known from the Mahabharata.23 MBh 1.57.1-17 
describes how King Uparicara, also called Vasu, received his flying vehicle from 
Indra because of his mortifications (tapas). In addition, he also received a ban- 
ner (vaijayanti) and a garland made of non-wilting lotuses. This means that 
Uparicara has been also associated with a banner in texts long before the As. 
Varahamihira’s Brhatsamhita 43 describes a ritual connected with a banner 
called “Indra’s banner” (indradhvaja),** and also refers to Uparicara (BS 43.8 
and 68).2° In the Narayaniya, Uparicara is described as following the satvata 


21 Cf.n.59 on this sentence. 

22 AS 49.63-67: iti stutim niSamyaisa prasannd praha parthivam | prarthitam te dadadmy adya 
kim tat kathaya bhipate || 63 raja ca svanvayam svam ca mahdsuranipiditam | dcakhyau 
sarvam evasyai ma bhaisir iti sabravit || 64 aham adharabhiitapi saktinam jagatas tatha 
| sudarsanaprabhdvena karomy Gsritaraksanam || 65 anena jahi te Satrum iti dhvajam 
atharpayat | yantritam tam dvajam labdhva jagama svapuram nrpah || 66 jigaya tena 
mahatim dsurim sa varithinim | tam ca hatvé sukham rajyam akaroc citragekharah || 67. 

23 Fora general survey, see Sdrensen 1904 s.v. Uparicara. Here only the features of Uparicara 
that are relevant for this paper are mentioned. 

24 For this ritual see also Gonda 1967. 

25 If one considers the story from the point of view that there is a certain relationship 
between Uparicara and banners, the story ends with the fact that Uparicara’s son receives 
something that originally belonged to his father in form of the banner. This is like the 
vehicle, which is the controversial object in the battle between the kings and the demons, 
and which itself is the starting point of the whole story. This would mean that the goddess 
helps CitraSekhara not only to keep his vehicle but also to regain his father’s banner. 
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vidhi, honouring the experts of Paficaratra and worshipping Hari with five sac- 
rifices (parica yajfia) at five times (parica kala) (MBh 12.322.17-24, 12.324.28), 
which means that he is a devout Paficaratrika. MBh 1.57.28—29 lists five sons 
of Uparicara, but the name CitraSekhara is not among them. No reference to a 
town called Bhadravati has yet been found.26 

Sankukarna appears in the early Skandapurana (chapter 73) as a Gana of 
Siva who has a quite terrifying appearance. In other Puranas, such as the 
Brahmapurana (213.85) and the Vamanapurana (9.29), he appears as a demon. 
The word sankukarna, meaning “having ears like spikes,’ often serves as an 
adjective to describe demons, and thus it is not always a name.?’ Other than 
in the As, I have not found any references to a demon called Amarsana. 


The descriptions of the deities and gods that appear in As 49 and their relations 
to each other may shed light on the religious background of the story. 

First of all, we hear that the main character's father, Uparicara, had once 
been given a divine chariot by Indra, the king of the deities, because of his 
severe mortifications (tapas). As mentioned above, this is also described in the 
MBh. Also from the MBh, we know that Uparicara was a devout Paficaratrika. 
It is quite probable that the audience of the As also knew this epic story and 
thus was familiar with Uparicara’s background.?® 

However, his son CitraSekhara, who is described as a man living according 
to the dharma,?9 decides to resort to Siva when he cannot conquer the demon. 
At this point in the story it is not quite clear why he approaches Siva and not 
another deity. Being the son of a devout Vaisnava it would have been natural 
to appeal to Visnu. But for the further development of the story, it is clear that 
it must be Siva. Had CitraSekhara chosen Visnu, the story would have ended 
quite quickly: Visnu would have helped CitraSekhara and that would have been 
the end of it. On the other hand, Visnu is presented as a relatively distant god 
in the As: In the sastravatdra story in AS 1, for example, the sage Narada also 
turns to Siva about his doubts, whereupon Siva teaches the As. Narada does 


26 Most ofthe other places mentioned in the narratives of the As are well known; cf. Rastelli 
forthcoming b. 

27 All information about Sankukarna is based on Granoff 2004: 1.4. I thank Peter Bisschop 
for providing me with the draft text of the critical edition of Skandapurana 73. 

28 It is quite common that the narrative parts of the Paficaratra Samhitas refer to the 
Narayaniya, which is a part of the MBh, or use motives from this text; cf. Griinendahl 1997: 
362-370 and Rastelli 2006: 161-168 and 179-182. 

29  Forexample, mentioning twice that Citrasekhara performs his sandhyé rites (AS 49.25 and 
38) may have the function to portray him as a king who follows the dharma. 
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not turn to Krsna,2° whose battle with a demon he had observed, because 
Krsna had disappeared when Narada paid obeisance to him. Thus, in the As 
Siva is presented as more easily accessible than Visnu/Krsna, although it always 
remains clear that Siva is subordinate to Visnu.3! 

Our story would also have been much less interesting if CitraSekhara had 
resorted to Mahalaksmi immediately. One of the main moments of suspense 
in the story is when the chariot stops on the mountain Mandara without 
CitraSekhara knowing why. Also, CitraSekhara’s ignorance about Mahalaksmi is 
a good opportunity to present her main characteristics. As well, trying to resort 
to Siva and not being successful presents a good opportunity to show that there 
is a supreme being more powerful than Siva, a supreme being which is more 
able to help than Siva—a supreme being which even makes Citrasekhara forget 
about Siva. 

With this we come to Mahalaksmi: She abides on the mountain Mandara. In 
many versions of the myth of the churning of the ocean, this mountain serves 
as churning-stick and Laksmi is one of the beings who appear out of the ocean 
when it is churmed.3? Thus, the Mahalaksmi of our story is related to this myth.38 
Laksmi is often connected with royal fortune and sovereignty,>* which would fit 
very well to the As in general since it is a text meant for kingly purposes. It also 
fits the story itself because in the end it is Mahalaksmi who helps CitraSekhara 
restore his sovereignty. 

Also another typical feature of Laksmi appears in the narrative, namely 
her relation to wealth. One indication for this is her connection to Kubera. 
It was already mentioned above that Laksmi was, among others, associated 
with Kubera, and the mythologies of both deities, Laksmi and Kubera, have 


30 Here, Krsna is identical to Visnu-Narayana. See As 1.62, where Krsna is called Narayana. In 
the as Narayana is generally identified with Visnu; cf. Rastelli forthcoming c. 

31 See As 2.3—4b, 20.22c-24, 25.14c-15b, which make clear that Siva had received his knowl- 
edge from Visnu. 

32 See Riiping 1970: 6, 8f., 13 etc. (for Mandara) and 10-33 and 3g (for Laksmi/Sri). 

33 +A part of the sastrdvatara story of the Laksmitantra also relates the myth about the 
churning of the ocean; see LT 1.27—33. A version of this can also be found in SriprgS 25.24- 
36. 

34 (Cf. the introduction of this paper. This aspect of Laksmi is also important in the L's Sastra- 
vatdra story; see e.g.: “Once I told you by means of rule and exception that the greatness 
of the great [derives] from Laksmi, o lord. Stability depends on her. In order not to lose 
the supreme stability of your kingdom, take effort, lord of the deities, take refuge with 
the excellent woman.” (LT 1.35c—37b: anvayavyatirekabhyam laksmyads te kathitd pura || 35 
mahatta mahatam natha tasyam ayatate sthitih | na bhrasyeta yathaivaisa tava rajyasthitih 
para || 36 tatha yatasva devega Saranam gaccha padminim |). Cf. also Malinar 1998. 
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several features in common. For example, Kubera also lives on the mountain 
Mandara (MBh 3.140.4). However, their most characteristic common feature 
is their relation to wealth and prosperity. The relation between Laksmi and 
Kubera varies: in some sources she is his consort (e.g. NarP 1.84.12 and 29), in 
others Kubera is Laksmi’s devotee,* just as in our story from the as.36 

Another indication for the importance of wealth in this story are the descrip- 
tions of the town Bhadravati and of Mahalaksmi’s palace. Of course the golden 
palaces and walls of Bhadravati and the precious decoration of Mahalaksmi's 
palace may be taken as standard Sanskrit narrative literature descriptions of 
a prosperous town and a goddess’ place of residence. However, they may also 
have been meant to address an audience that worships Laksmi for the sake of 
wealth.3? 


The part of the narrative that provides the most information about the char- 
acteristics of Mahalaksmi is, of course, the eulogy (stotra)?® that CitraSekhara 
recites for her. Here we are informed about the following: 


35 Satapathy 2002: 147 gives Brahmavaivartapurana 2.35.33 and 3.38.57 as references for this. 
In the first passage Mahalaksmi is worshipped by Kubera, in the second Kubera wears an 
amulet (kavaca) of Mahalaksmi. For the sake of completeness, one should add that Kubera 
is not the only deity mentioned in these passages, he is one among many deities devoted 
to Laksmi. 

36 ~—s For information about Kubera, see Hopkins 1915: 142-149, Satapathy 2002, especially 
pp. 146-148 for the association between Kubera and Laksmi, and Maheshwari 2013. 

37 Cf. also the description of Samrajyalaksmi’s palace in SLP 2.2-13. This palace is also made 
of gold, jewels and other treasures. 

38 Asa proper analysis of the stotra from a poetic point of view cannot be given here, only 
a few remarks will be made regarding its poetic style: The stotra is composed in meters 
different than the sloka that is generally used in the As and other Paficaratra Samhitas. The 
three verses 55-57, all ending with prasadam prapanne mayi tvam kurusva, are written in 
the bhujangapraydata meter. The meter of verse 58, ending with namas te, is vasantamalika. 
The verses 59 and 60, ending with bhadre bhadram dehi me samSritaya, are composed in 
the Sdlini meter, and the final verses 61 and 62, ending with vilokane mam visayikurusva, 
are written in the upendravajrd meter and, in case of verse 62, in an upajati, that is, a 
mixed meter consisting of upendravajra and indravajrd. We can observe the frequent use 
of alliterations. The structure of the whole stotra is well conceived: In the first three verses, 
the king approaches the goddess, points out that he has taken refuge with her and asks for 
grace. In the fourth verse, he bows to the goddess, worshipping her. In the fifth and sixth 
verse, he asks her for good fortune, that is, he expresses his actual wish, again emphasizing 
that he has taken refuge with her. Finally, in the last two verses, he asks her again to be 
gracious, that is, he asks her to grant him his wish. 
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~ Her relation to the supreme God, the individual soul and the world: She 
is “called the vibrant radiance whose form is the reality conveyed by the 
pranava”s® (pranavapratipadyavasturipasphuranakhya, AS 49.58). sphurana 
or sphurattd are technical terms of the Pratyabhijfia tradition that can be trans- 
lated as “pulsing radiance, radiant vibration, radiant pulse, vibranting radiance” 
and designate an “inherent quality of the light of consciousness” (Dyczkowski 
1987: 28, 45, 70). sphuratta and the related term sphirti also appear in other 
parts of the As and in the LT,*° both texts that have been influenced by the 
Pratyabhijfia school.*! 

She is also designated as udgithavidyd (AS 49.59), a word whose meaning 
is perhaps close to the term just discussed. udgitha is also a term for the 
mantra om, which would mean that the goddess is the knowledge of the mantra 
om, which itself is a manifestation of the supreme god. The relation between 
god and goddess would thus be described as that of the mantra om and the 
knowledge of it. 

In AS 49.60, the goddess is invoked as adhyatmavidya. Here, adhyatma prob- 
ably means the inner self or soul and not the supreme self, because the term 
is used in this meaning in another passage of the As.*# If we interpret the term 


39 The designation pranavapratipddya for God also appears in a stotra quoted in PadS 
caryapada 13.52c (= BhT 1.35) and in SripréS 36.8a. 

40  IntheAs, the sphurti plays an eminent role in creation: “Having the form of independence, 
she is Visnu’s vibrant radiance when she has the nature of the world.” (As 3.6ab: sva- 
tantryaripa sa visnoh prasphuratta jaganmayi |), “If this is settled, hear about creation, 
which of the [things] that have been told still remains [and] which is the bhuti-made 
vibrant radiance of Visnu’s Sakti that was mentioned before. By her vibrant radiance that 
is made just of volition she is caused to dance in many ways. The bhiiti’s vibrant radiance 
made of purity has the nature of the Vyithas and Vibhavas. Supporting themselves [in 
meditation] on it, the yogins cross over this ocean of existence.’ (AS 6.5-7b: iti vyavasthite 
srstim uktasistam imam srnu | yeyam bhitimayi sphirtir visnusakteh purodita || 5 tasyah 
samkalpamayyaiva sphirtya sé bahu nartyate | bhiiteh Suddhimayisphurtih sa vyithavibha- 
vatmikd || 6 yam dlambya tarantimam yogino bhavasdgaram |. The bhiti is a part of Visnu’s 
Sakti that manifests herself as non-manifest primary matter [avyakta], time [kala], and 
the individual soul [purusa], cf. e.g. AS 3.27c~29, translated on pp. 345f.). For the LT see 
18.17cd: “The vibrant radiance is highly blissful, it is called Sabdabrahman.’ (sé sphuratta 
mahananda sabdabrahmeti giyate ||; on the concept of sabdabrahman, see Sferra 1994: 
52-55). 

41 On the influence of the Pratyabhijfia school on the As and the LT, see Sanderson 2001: 
35-38. 

42 (Cf. AS 45.1-7b: “Narada: ‘O Venerable, Supreme Lord, before [you] explained the fol- 
lowing, [namely] knowledge about the inner self, ignorance and knowledge about the 
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adhyatmavidya in a similar manner to udgithavidya, than this would mean that 
the goddess is the knowledge of the inner self just as it is that of the supreme 
self in the form of the mantra om. If we interpret it against the background 
of the passage quoted in fn. 42, we could see the goddess as the knowledge of 
the inner self, which is a means of acquiring the liberating knowledge of the 
supreme god. 

The designation adhyatmavalli, vine of the inner self, probably also describes 
the relation between the inner self and the goddess or the Sakti. In Kavya liter- 
ature, aman and a woman are often described as a tree and a creeping plant.*3 
Here, the inner self would be the tree or the man and the goddess the vine 
or the woman. This would imply a subordination of the goddess to the inner 
self, which serves as a kind of substratum of the goddess, just as a tree for a 
vine. 

A similar image conveys perhaps the designation asesalokabharanasvariupa, 
having the essential nature of the ornament of the whole world (As 49.61). 
Instead of a tree as the inner self and the vine as the goddess, we have the 
universe with the goddess as its ornament. 

~— Her omnipresence: She is present in the supreme heaven (paramavyoma- 
vasini) as well as in the human body as susumnd** (AS 49.55), she is the 


supreme one according to their essential nature. (1) What is effected by these, o God, or 
what is prevented by these? Only you know this, tell it to me in detail’ (2) Ahirbudhnya: 
‘Hear, I tell [you] this great secret. By ignorance the supreme form of the individual 
and the supreme self (3) is concealed, the knowledge of reality, however, is prevented. 
On account of acquiring the union with the individual self (?adhydtmayoga), supreme 
knowledge arises (4) and the beginningless transmigration (sammsara), which is character- 
ized by binding, is prevented. By the knowledge of the essential nature of the supreme 
one, supreme liberation is effected, which is characterized by the fact that one is not 
being born again and which results in eternal bliss, o Faultless One. (5-6b) In begin- 
ningless time, acquired former and future acts as well as the impressions (vdsand@) are 
destroyed by it, o Sage.” (ndradah: bhagavann idam akhyatam purastat paramesvara | 
adhydtmavidydavidyd ca paravidya svaripatah || 1 tabhih kim sadhyate deva tabhih kim va 
nivartyate | tvam evaitad vijanasi tan mamacaksva vistarat || 2 ahirbudhnyah: paramam 
guhyam etat te kathayami yatha grnu | avidyaya param ripam jivatmaparamatmanoh || 
3 samchddyate tayos tattvavedanam tu nivartyate | adhydtmayogadhigamat param jna- 
nam prajayate || 4 nivartyate tathanddih samsdro bandhanatmakah | parasvarupavijnanad 
apunarbhavalaksanda || 5 sddhyate parama muktih sadanandaphalanagha | anddikdla- 
siddhani praktanany amund mune || 6 bhavisyani ca karmani nirasyante savdsanam |). 

43 See, e.g., Abhijhanasakuntala pp. 28 f. 

44  Inas16.78c—79b, the Sakti is moving in the suswmn4, i.e., in the central nddi in the body, 
which seems to be more plausible than the idea that the Sakti is the susumna itself, cf: 
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support of everything (sarvadhdrd, AS 49.60, cf. also AS 49.65), she is hidden 
(gupta, AS 49.59), the abode of [all that is] auspicious (mangalavasabhiumi, 
AS 49.60).45 

— Her functions: She is refuge (Saranyd, AS 49.55, sadgati, AS 49.60; see also 
sarvagatih pard in AS 49.33). She fends off difficulties (AS 49.58) and is cool- 
ing like the full moon (As 49.56).*6 She is the wish-fullfilling cow (kamadhenu, 
AS 49.56), which has a cosmic role in creating and sustaining the world.*’ 
This last aspect fits Mahalaksmi’s description as the primary cause of every- 
thing (sarvakdranakdrana, AS 49.32). She is the superintendent of the uni- 
verse (visvadhyaksd, AS 49.60), she illuminates the summit of the Veda, i.e., the 
Upanisads (vidipitanusravamurdhabhaga, As 49.61). 


“Beyond the vowels, Visnu’s luminous Sakti that keeps the highest position moves in the 
susumnd, extending the Sabdabrahman.’ (svardnam ya para visnoh kitastha Saktir ujjvala 
|| 78 suswmnayda samcarate Sabdabrahma vitanvati |). Theoretically, susumnd could also 
mean “the very gracious one,” which would fit a goddess, but on the other hand susumna 
in the meaning of the main nddi is so well known that most readers probably would 
understand it in this meaning. 

45 Cf. Maritontadarya’s commentary on Siddhantasikhamani 8.9: “Now he teaches that the 
brahman is to be called by the name Siva because [he is] the abode of all that is auspicious” 
(atha sakalamangalavasabhimitvac ca Sivagabdabhidheyam brahmety aha.). 1 thank the 
anonymous reviewer for hinting at this passage. 

46 The word supiurnendusita has several connotations: having a face like a full moon is 
a characteristic of a beautiful woman (cf, e.g., Lienhard 1984: 85), which Mahalaksmi 
certainly is, but being cooling like the moon, which is generally considered cool, means 
also conciliating, consoling (see e.g. Busch 20u: 74f.). 

47 The As speaks about the role of Sakti as the wish-fulfilling cow in chapter 4 and 7. It 
exists when the world is created and is associated with prosperity: “Hear about the true 
nature of the cause about which I am talking. With regard to that, first of all hear about 
the re-absorption into the primary matter (prakrti). (3) For the same period of time in 
which Vidya, the primary matter that is called the “basic” one (mila), was a cow in the 
form of a cloud in order to create grain, etc., (4) for the same period that re-absorption 
is to be intended, she exists as milkless, dry non-cow that is called the “non-manifest” 
one (avyakta).’ (AS 4.3-5: procyamadnam mayé tattvam karanasyavadharaya | tatra tavan 
nibodhemam prakrtam pratisamcaram || 3 yena kdlena sa vidya prakrtir milasam/nita | 
sasyadisrstaye dhenur abhavan megharipini || 4 kalena tavata sd tu cikirsye pratisamcare | 
adhenur nirasa Suskaé bhavaty avyaktasam/fiita || 5), “Then, when the manifest manus are 
born again and again, Vidya exists as an eternal cow by means of a certain part [of her]. 
Vidya is called ‘cow’ when she has entered the state of a cloud. She pours out milk that is 
called ‘rain’ [and] develops into food, etc.” (AS 7.59c—61b: atha vyaktesu manusu prajatesu 
punah punah || 59 vidyaivamsena kenapi dhenur bhavati §asvati | dhenur ity ucyate vidya 
meghabhavam upagata || 60 payah ksarati varsakhyam anndadiparindmavat |). 
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— The way she is attained and perceived by her devotees: The service to her 
is unfailing (amoghaseva, AS 49.61), that is, one does not err by serving her, and 
she is “attainable on account of good fortune” (bhdsurabhagadheyalabhya). It 
is not quite clear what “good fortune” implies from a theological point of view, 
for example, whether there is a concept of fate in the background, and if so, 
whether this would lower the status of the goddess.*8 

The verse AS 49.59 seems to be especially devoted to the way the goddess is 
attained or can be perceived or realised. The goddess is ever present (siddha) 
and still to be attained (sddhya).*9 She is embodied as mantra (mantramiurta). 
This is a very common concept in the Paficaratra tradition, in which every deity 
also appears in the form of a mantra.°° The adjective varenya means “desirable” 
but could also allude to the famous gdyatri, RV 111.62.10: tdt savitur vdrenyam 
bhargo devasya dhimahi | dhiyo yé nah pracoddyat || “Might we make our own 
that desirable effulgence of god Savitar, who will rouse forth our insights.”! This 
would mean that the goddess is the object of this mantra.5? She is manifest 
(vyakta), which could imply that she is a personification of the vyakta, the form 
of the primary matter (prakrti) when the world is created, but in combination 
with the terms vidvadbhavita and bhavanakhya, it could also mean that she is 
manifest in the sense that she is accessible by means of thoughts, that she has 
a form that can be conceived in contemplation (6hdvana). On the other hand, 
she is ahetumimamsyamahanubhava, “whose great cannot be examined with 
logical arguments” (AS 49.61), i.e., beyond rational thought. 

— Her qualities: she is endless (anantd, AS 49.55), steady (dhruvad, AS 49.56, 
cf. n. 19), stainless (vimala, AS 49.58), eternally contented (trpte nityam, 


48 Forthesake of completeness, the term daistika should be mentioned. It is used twice in the 
AS, once in AS 33.63 to describe a purohita and once in AS 48.51 to describe a king. daistika 
is a derivation of disti, which can also be used as a term for “fate” (Apte 1957 s.v. disti). 
daistika can be understood as “fatalist” but this does not fit the context of these passages 
very well. Alternatively, it can be understood as “fated, predestined” (cf. Monier-Williams 
s.v. daistika), which in these contexts probably would mean that the two persons being 
described (should) have good fate. This could be evidence for fate being something in the 
AS that is considered to have a decisive role. Cf. also As 46.6, in which an ideal purohita is 
described as daivavid, a “knower of the fate,” i.e., an astrologer. 

49 Describing the goddess as siddha and sddhya is reminiscent of the distinction between 
siddha upaya and sddhya updaya. For more details on this concept, see Srinivasa Chari 1994: 
267 f. and Mumme 1988: 130-141. 

50 ~+For the role of the mantra in the Pajicaratra tradition, see Rastelli 1999: 19-140. 

51 Translation by Jamison/Brereton 2014: 554. 

52 Cf. also Mahalaksmi's designation as Gayatri in AS 49.56. 
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AS 49.59), tender (drdra®3), tranquil (nirvrta, both As 49.60), possessing a mul- 
titude of innate virtues (nijasadgunaughd, AS 49.61). 

— That she is identical with other goddesses or ideal human women such 
as Uma/Gauri,™ i.e., Siva’s wife,55 Gayatri, which is not only a designation 
for a Sanskrit meter and a famous verse,°® but also appears in a personified 
form as the mother of the Vedas (HarivamSa App. I, 41.487-488), Gargi, i.e., 
Yajfiavalkya’s female interlocutor in the Brhadaranyakopanisad (e.g. BAU 2.1) 
(AS 49.56); Rama’s wife Sita (As 49.57), Visnu’s mistress (harivallabhd, AS 49.58); 
Saci, the wife of Indra; Sarasvati, the wife of Brahma; Kirti, one of the wives of 
Dharma (cf. MBh 1.60.13); Dhi, one of the wives of Rudra (cf. BhagPur 3.12.13); 
and Svaha, the wife of Agni (cf. Sérensen s.v. Svaha) (AS 49.62). Like a perfect 
woman, she is well conducted (sunita, As 49.56)°" and designated as a noble 
woman (bhavini, AS 49.60). 

~ That she is worshipped by the sages (sii) (AS 49.55), eulogised by semi- 
divine beings such as the Siddhas, Gandharvas, Yaksa lords, and the Vidyadha- 
ras, served by all goddesses (AS 49.57), and to be praised by the lord of deities, 
i.e., Visnu (AS 49.56). 


Theological Considerations 


What is the theological position of Mahalaksmi in the story of As 49? If one 
considers merely the narrative without the stotra, one would think that Maha- 
laksmi is the supreme goddess and not subordinate to any other god or goddess. 
See again the words by which she is introduced in the story: 


53 This might be also a reference to the Srisiikta (cf. n. 2), since here Laksmi is also called 
drdra. 

54 (Cf. AS 3.13c: Suddhasattvasraydd gauri, “Because She is the abode for pure Sattva, She is 
Gauri.’ (translation by Matsubara 1994: 184). 

55 Being addressed as sati in AS 49.56a could also point to Siva’s wife, but on the other hand 
sati is a very common form of address. 

56 Also AS 3.16ab describes the gayatri as a manifestation of Visnu’s Sakti: “As She saves all 
who sing hymns, She is called Gayatri.” (trdyanti gayatah sarvan gayatrity abhidhiyate |; 
translation by Matsubara 1994: 185). 

57. The adjective sunita is very probably connected with her ideal female nature. In the 
Paficaratra Samhitas I have never found this adjective used in connection with a male 
deity. 
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Mahalaksmi, the primary cause of everything, abides just here. I have 
arrived at this place in order to serve her. Only she is the supreme refuge of 
everybody. The moon and sun move in the sky only upon her command.°® 


Also the words that Mahalaksmi herself speaks, although their meaning is not 
clear in all details,5? could be interpreted in the sense that she is the supreme 
goddess: 


Although I am the substratum of the saktis and the world, I protect those 
who seek refuge [in me] by the power of Sudarsgana.© 


The stotra, however,—which, if we assume that the story follows a certain 
logic, CitraSekhara is able to recite probably because he has heard stories about 
her the night before (see AS 49.38)—does not present her as a completely 
independent supreme goddess. She is, for example, mythologically the mistress 
of Hari (harivallabha, AS 49.58), she is the “vibrant radiance” (sphurana) of the 
God that is manifested by the mantra om (As 49.58), and she is the knowledge 
of this mantra (AS 49.59: udgithavidya). 

This means that the narrative part of the story and the stotra could® be inter- 
preted as teaching two different concepts of the goddess, the first expounding a 
supreme, independent goddess, the second presenting a goddess that is subor- 
dinate to asupreme god. If this is actually the case, the stotra in the form it has® 
was probably not originally part of the story. Then, this stotra with this content 
would be a means of adjusting the story to the general theological concepts of 
the AS. 


88 AS 49.32c—33: atraivaste mahalaksmih sarvakaranakaranam || 32 tatsevartham iha praptah 
sa hi sarvagatih para | taddjrayaiva caratas candrasiryau vihayasi || 33. 

59 The meaning of api is unclear. Does it mean: although I am the substratum of the saktis 
and the world, I condescend to protect ... by the power of Sudargana? Or does it mean: 
although I am just the substratum of... 1 am able to protect ... by the power of Sudarsana? 
The second interpretation seems less probable but the first is also not entirely convinc- 
ing. 

60 AS 49.65: aham ddhdrabhitapi saktindm jagatas tathad | sudarganaprabhavena karomy 
asritaraksanam ||. 

61 They need not necessarily be interpreted this way, as we will see below (p. 347). 

62  Acstotra in general, however, fits very well to that particular moment in the story. In this 
kind of stories, it is a common reaction of human beings to recite stotras when they meet 
a divine being (see, for example, ParS 1.12-13). 
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Theological Background in the As 


Let us have a brieflook at the position of the goddess in the other parts of the As. 

First of all, the name Mahalaksmi does not appear in any other chapter of 
the AS. This may be an indication for the fact that the story of As 49 originally 
existed in an independent version and that it is an evidence for the worship 
of Mahdalaksmi as an independent supreme goddess. This is, of course, not 
conclusive however. 

Although Mahdlaksmi is not mentioned in any other part of the As, in the 
broad context of the As it is nontheless evident that readers identify Maha- 
laksmi with Laksmi, who is mentioned in other parts of the text. What are 
Laksmi’s role and her relation to Visnu and Sudarsana in the as? 

In the theological passages of the as, Laksmi is described as a particular form 
of Visnu’s Sakti. At a certain moment, when the creation of the world begins, 
Visnu’s Sakti becomes active, she “opens her eyes” and starts to create the world. 
From that moment she is called Laksmi. A very small portion of the Sakti divides 
into two parts and becomes the Ariyasakti, a kind of instrumental cause, and the 
bhiiti$akti, a kind of material cause: 


Like the firmness of the ocean, like the vastness of the sky, like the splen- 
dour of the sun, like the moonlight of the moon, (23) she, who is perfect 
in all limbs, follows Visnu in existence and non-existence.®? The divine 
Sakti of Narayana is approved by all settled doctrines (24) as being differ- 
ent from the brahman, the principal one, the god who is the possessor 
of the Sakti. In the §dstras, he and she are taught as if they were a single 
principle because of [their] essential nature as the existing one and the 
state of existence as their natural disposition is that of property and its 
possessor. 

This marvellous consort of Visnu by her esssential nature indepen- 
dently (25-26) opens her eyes at a certain moment, by which she will 
become the world. This opening of the eyes, which is an immeasurably 
small portion [of the Sakti and] consists of Laksmi,®* divides into two 
parts, [namely, | action (Ariya) and being (bhuti), and being is considered 
as threefold (27-28) as it exists of the non-manifest one (avyakta), time 
(kala), and person (pums). Their form will be explained. 


63.‘ This means that if Visnu exists, she also exists, and if he does not exist, she also does not 
exist, just like the moon and the moonlight. 
64 This means that at this moment the sakti becomes Laksmi. 
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The opening of the eyes that is called ‘action’ causes ‘being’ (bhiiti) to 
change, (29) it consists of Laksmi, has the form of vital breath (prana) 
[and] is called ‘Visnu’s intention.’ When acting, the opening of the eyes, 
which is rooted in independence, has the nature of will, has the form of 
beholding [and] action as result, (30) which has a good intention and is 
not impeded by anything, effects the ‘being’ (bhiti), which has the form 
of the non-manifest one (avyakta), time (kd/a), and person (pums) and 
is characterised by sentience and non-sentience, which is Visnu’s Sakti 
consisting of Laksmi.®© 


The kriyasakti is identical with Visnu’s will or intention (samkalpa), which is 
Sudarsana, represented by his discus.®® This means that Sudargana is a small 
part of Visnu’s Sakti or his consort Laksmi.®” 


65 


66 


67 


AS 3.23-32b: udadher iva ca sthairyam mahatteva vihayasah | prabheva divasesasya fyotsne- 
va himadidhiteh || 23 visnoh sarvangasampurna bhavabhavanugamint | saktir narayani 
divya sarvasiddhantasammata || 24 devdc chaktimato bhinna brahmanah paramesthinah 
| esa caisa ca Sdstresu dharmadharmisvabhavatah || 25 bhavadbhavasvaripena tattvam 
ekam ivoditau | svatantryena svaripena visnupatniyam adbhuta || 26 yato jagad bhavi- 
syanti kvacid unmesam rcchati | sahasrayutakotyoghakotikotyarbudamsakah || 27 laksmi- 
mayah samunmesah sa dvidhd vyavatisthate | kriyabhutivibhedena bhitih sa ca tridha mata 
\| 28 avyaktakdlapumbhavat tesam riipam pravaksyate | kriyakhyo yo 'yam unmesah sa 
bhitiparivartakah || 29 laksmimayah pranaripo visnoh samkalpa ucyate | svatantryamila 
icchaétmd preksaripah kriyaphalah || 30 unmeso yah susamkalpah sarvatravyahatah krtau 
| avyaktakdlapumripdm cetandcetanatmikam || 31 bhitim laksmimayim visnoh saktim 
sambhavayaty asau |. 

E.g. AS 8.29c~30: “The mentioned Sakti of the world-creator, which is inherent in him and 
called Laksmi, is twofold, differentiated in action (kriyd) and being (bhiti). [The Sakti] that 
is called ‘action’ is the intention, which is called Sudargana.” (yd sé Saktir jagaddhdatuh 
kathita samavdayini || 29 laksmir nama dvidhd sa tu kriydbhitivibhedini | ya kriya nama 
samkalpah sa sudarsananamavan || 30. AS 8.29cd = MVT 3.5ab, which is probably its source. 
I owe this information to one of the anonymous reviewers. ). 

The theological concept just described is expounded several times in the As (see also, 
€.g., AS 3.41C—45, 4.75C—76, 8.34-37, 14.7—10). As far as I have found, there is only a single 
place, namely in As 36, where we find a concept that differs from that just described. 
Here Visnu possesses two saktis, one characterized by will (iccha), which is Laksmi, and 
one characterized by action (Ariya), which is Sudargana. Here Laksmi and SudarSana are 
in an equal position and Sudaréana is not subordinate to Laksmi: “Two Saktis of Visnu, 
which effect all things and are the most important ones, are known, by which he carries 
the yoke of the world. (54) One (Sakti belonging] to him is characterized by will (iccha) 
and the other by action (Kriya). The first one is the supreme Laksmi, the wife of the 
savior of the world. (55) The second one here is taught as this [discus (?)] that is good 
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Interpretation of AS 49 against the Background of the Entire As 


Against the general background of the As and the stotra, which fits that back- 
ground, Mahalaksmi's description in the narrative part of As 49 receives a differ- 
ent meaning than it would have if we did not know this background. Describing 
her as the primary cause of everything (sarvakadranakarana), as the substratum 
of the gaktis and the world, and as controlling the movement of the sun and 
moon now does not necessarily mean that she is a supreme, independent god- 
dess. This description also fits a goddess who is the power, action and material 
substratum for the creation of a god, who himself is unable to create without 
these aspects. 

What becomes clear only against this background is Sudargana’s role and 
nature. If we consider the story of AS 49 independently from the rest of the 
AS, SudarSana’s nature and his relation to Mahdlaksmi is not quite clear. It is 
mentioned quite abruptly at the very end of the story; we only learn that this 
relationship is a means for Mahalaksmi to protect those who have resorted to 
her. 

Only against the background of the As’s theological concept does it become 
clear that the fact that Mahalaksmi gives Sudargana to the king means that 
Laksmi gives a part of herself, namely a minute portion of her, which is in charge 
of action (Ariya). 

It is quite possible that, if the story of As 49 originally existed indepen- 
dently,©* Sudarsana was not a part of it and that the section mentioning him 
was added in order to adjust the story to the set of five stories. 


looking (sudarganam) by the experts of reality. Therefore without Laksmi and without 
intention (samkalpa), god, the lord, Hari, Kegava cannot do anything.” (AS 36.54—57b: 
dve Sakti tasya vidyete visnoh sarvarthasadhane | pradhanabhiite yabhyam tu vahaty esa 
jagaddhuram || 54 ekd tv icchdtmikd tasya tathanya tu kriyatmika | prathamad parama 
laksmir jagattratuh kutumbini || 55 tattvavidbhir idam proktam dyittyeha sudarsanam | 
tasmal laksmya vind devah samkalpe na prabhur harih || 56 anenapi vina kartum kimcin 
narhati kesavah |). This concept, which is less common in the as, would not fit as well in 
the story of AS 49. 

68 Unfortunately, so far I could not find any evidence of this story or of one of the others of 
the set of five in any other text. The only story of which I have found parallels is As 42.35—- 
4ob, namely, in Visnupurana 5.34 ~ Brahmapurana 207, Padmapurana uttarakhanda 278, 
and Bhagavatapurana 10.66; see for these Rastelli forthcoming b. 
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Mahalaksmi’s Function in the Context of the Set of the Five 
Narratives 


We have seen that the interpretation of Mahalaksmi changes if we do not look 
only at the narrative but also at the stotra and the general context of the As. 

In addition, a particular function of Mahalaksmi that the As’s redactor 
wanted to assign to her, which is not explicitly stated in the story itself, becomes 
entirely clear only if we consider the particular part of the As in which this nar- 
rative is told: 

As already mentioned, the story of AS 49 appears in a set of five stories. 
These stories are introduced together (As 48.3-8) and are presented one after 
the other in the chapters 48-50 of the As. They tell about five different kings 
who have reached their respective goals by means of a throne (dsana), a ring 
(angultya), a mirror (darpana), a banner (dhvaja) and a canopy (vitdna). All 
of the stories except that of As 49 follow a common scheme: the king is in a 
particular kind of distress and gets the solution to his problem from or with the 
help of a personal priest (purohita) in form of one of the mentioned objects, 
which are endowed with the sudarsanamantra.® 

At first view, the story about Mahalaksmi is a foreign body in this set. All 
the more if we consider the eminent role of personal priests in the As and that 
purohitas appear in all of the As’s other stories of a similar kind, it is striking 
that no purohita appears in this story. Mahalaksmi can hardly be conceived as 
a purohita. She is not in the service of the king and she does not perform rites 
for him. 

However, from a broader point of view, there are similarities in these narra- 
tives in the role that is played by the purohitas and by Mahalaksmi. Both present 
a solution to the kings, which is the sudarganamantra in all cases. This means 
that both are mediators who transmit the sudarsanamantra. 

Considering the goddess as mediatrix between the supreme god Visnu and 
individual souls is a characteristic of the teachings of some representatives of 
the Srivaisnava tradition. The Sanskrit term used for the meaning “mediator” in 
this context is purusakara. This term is first used in this meaning by Piradn Pillan, 
one of the disciples of Ramanuja, in his commentary on Namméalvar's Tiruvay- 
moli,” and later the concept of the goddess’s being a mediator (purusakdratva) 
is especially emphasized in the Tamil-oriented Tenkalai section of the tradi- 


69 There are other stories in the As that follow this scheme but do not belong to this particular 
set of five. These cannot be treated here; see instead Rastelli forthcoming b. 
70 Carman 1974: 244, Carman/Narayanan 1989: 76f. 
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tion of the Srivaisnavas.7! However, also Sanskrit authors such as Varadaguru, 
Meghandadarisiri, and Vyasarya, all living around the 13th century,”? taught this 
concept.” 

It seems that this concept was considered useful by the redactor of the As to 
integrate the worship of Mahalaksmi and give this worship a place in its own 
system. Theologically and cosmologically, the role of the goddess is clear in the 
AS. The goddess is the power (Sakti) of the possessor of power (Saktimat) and 
has essential functions in the creation of the world. But how can it be explained 
that the goddess is individually worshipped? As in theology and cosmology, the 
role of the goddess is explained only in relation to the supreme god, and thus 
the reason for worshipping her can also only be her relation to the supreme 
god. She is worshipped and her ritual worship is justified because she is the 
mediatrix who mediates between the supreme god and the individual being. 

In the As, the supreme god is very distant and it seems that he can be 
approached only by means of a mediator. We also see this if we consider the 
role Siva plays as the transmitter of the as (cf. pp. 336 f.). Thus it seems obvious 
to assign this role also to the goddess. What is striking is that even through the 
means of a mediator, Visnu himself cannot be accessed but “only” his weapon 
Sudarsana. 

Why did the redactor of the As consider the integration of Mahalaksmi into 
his own system necessary? The main target group of the ritual described by 
the As were kings. If we consider the close relationship between Laksmi and 
sovereignty and wealth, it is quite probable that the worship of (Maha)Laksmi’* 
was popular among this target group. 

If one wanted to convince these kings who worshipped Laksmi of the use- 
fulness of worshipping Sudarsgana, it was certainly easier to integrate it into the 
kings’ own ritual worship and to present Sudarsana as a part of Laksmi, and his 
mantra as something that is given by the goddess, than to persuade the kings 
to give up their worship of Laksmi. Conversely, this meant integrating the wor- 


71 ~~ See, e.g,, Srivacanabhiisanam 5-22. Cf. also Srinivasa Chari 1994: 157-183, Mumme 1988: 
225-259, Venkatachari 1983, Narasimhachary 1992. 

72 Forthe date of Varadaguru (probably born around 1190-1200), see Stark 1990/1: 23 ff; for the 
Bhatta, is said to have been a disciple of Varadaguru, which would mean that he also lived 
in the 13th century (Singh 1958: 128). 

73. See Oberhammer 2002: 41f. and 58f. 

74 Still to be examined is the exact difference between Laksmi and Mahalaksmi in various 
traditional and historical contexts. It is quite probable that there is not a single answer to 
this question that is valid for all contexts. 
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ship of Laksmi into the As, although this, in contrast to Laksm1’s theological 
integration, remained rather superficial, as the narrative in As 49 is the only 
place where Laksmi worship is mentioned. 

Also here we perhaps find a parallel between Mahalaksmi and Siva in the 
AS. The Saiva influence in the as and the role of Siva as the transmitter of 
the Samhita is possibly caused by an attempt of the As’s redactor to adjust 
the text to its target groups, the kings, who in South India at the time of its 
composition were mainly Saivas.”5 Presenting Siva as the transmitter of the 
AS was a means for assigning Siva a valid role, by which his existence was 
acknowledged although he remained subordinate to Visnu. 


The means chosen to convey this concept of the goddess’s being a mediatrix 
to the audience is remarkable. It is not explained in the theological chapter, 
AS 3, devoted to the Sakti, it is even not said explicitly, but only conveyed by 
placing a narrative about Mahalaksmi in a set of narratives whose aim is to 
show the importance of personal priests (purohita) and their service to kings. 
The narrative acquires this meaning only due to the context in which it is 
placed. Only because of this context does it become clear that Mahalaksmi acts 
as mediatrix in the same way that the purohitas act as mediators; they even 
mediate in exactly the same way, since both bestow the sudarganamantra. As a 
side effect that was perhaps desired, this narrative also raises the position of the 
personal priests, since they are placed at the same level as a divine mediator. 

The narrative of AS 49 shows very clearly what is commonplace in textual 
hermeneutics, namely, that the context is decisive for the meaning a statement 
conveys. Although this is a platitude, it should be kept in mind, especially 
when examining anonymous literature. Such literature is characterized by 
consisting of many layers, layers that were possibly composed in different 
historical periods and with different intentions. If it is correct that chapter 49 
of the as is evidence for the existence of independent Mahalaksmi worship 
on one hand, and for the fact that the goddess was taught as a mediatrix 
between a supreme god and the individual souls on the other, then both are 
meanings with their own validity that have evolved under particular historical 
circumstances. 


75 Cf. the important paper Sanderson 2009. 
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